missionary-as-imperialist framework therefore left little interpretive space for the hundreds of native preachers who actively participated in British evangelical efforts in the seventeenth and eighteenth centuries.
Examining indigenous missionaries complicates these oversimplified dichotomies, for native evangelists were neither imperialists nor ignorant of the society that they tried to "gospelize." In fact, those very reasons, in addition to their ability to speak indigenous languages, persuade extended kinship networks to embrace the gospel, work for less pay, and resist certain diseases, made them much more than a paltry addition to the missionary corps. James Axtell has estimated that there were 133 Native American preachers during the American colonial era alone. 6 My estimates, which include black preachers and Indians throughout the Atlantic world in the seventeenth and eighteenth centuries, put the number well above 300. 7 While historians of nineteenth century British missions have already begun emphasizing the vital role of native missionaries and using their histories to reconceptualize the relationship between religion and empire, scholars of the early modern Atlantic trail far behind in that regard. 8 This essay corrects that imbalance by examining one eighteenth Christian, anti-imperial societies as authentic ones, leaving little room for any sense of indigenous Christians -in America or in Africa -as "authentic." See Terence Ranger, "Christianity and Indigenous Peoples: A Personal Overview," were never meant for public eyes. He knew the letters would be added to the official missionary record, but since they were not public documents per se, they avoided the rhetorical and formulaic devices of most published missionary writings and revealed a candid, often critical, analysis of his mission. Even when he dressed his letters in the language of Christian humility, Quaque still used them as an opportunity to formulate and articulate his relationship with the empire he was trying to fashion and the indigenous peoples he was hoping to save. Philip Quaque's mission to the Cape Coast therefore presents a rare opportunity to examine how native missionaries carved out a space for indigenous Christians while simultaneously offering alternative conceptualizations of the relationship between religion and empire. Creatures" who lived in a barren spiritual landscape marked by avaricious vice, gross paganism, and wicked idolatry. 15 In spite of his reservations about African religion, however, Quaque held fast to the policy that he could never compel his audiences to convert, no matter how "poor" they appeared. 16 This was a policy that the SPG practiced throughout the Atlantic world. Just two years after Quaque arrived in Africa, Anglican theologian William Knox suggested in a pamphlet that "if any success be expected from among the Indians, it must be founded on this principle, that nothing is to be pressed upon them; their own desires must move foremost, and those will always carry them to ask, as much as they can receive." 17 Protestant missionaries thus sincerely believed that forced conversions were an underhanded strategy, for Christianity implied free will, and it would have been theologically irresponsible to impose conversions on anyone. Native peoples had the freedom to seek their salvation just as they had the freedom to reject it.
Although conversion was a matter of free will, native missionaries still perceived themselves as instruments that God used to bring about spiritual transformations. Quaque considered himself as such, and he often followed the strategies and methods used by his predecessor, Thomas Thompson. But Quaque was not completely inflexible. His strategies in that 1767 service also demonstrate the ways that he tried to negotiate his way into the hearts and minds of the Africans on the coast. At previous services he noted that some of the local Africans would hear him patiently and attentively, only to bask in the pleasures of hard liquor immediately after he had finished speaking.
While Quaque might have been flattered that they offered to drink "upon my Head" -meaning they would drink to his health -he was initially disturbed by such excessive use of liquor. At the same time, Quaque understood that the exchange of rum was central to the slave trading economy of the Cape Coast and that there was little he could do to root out drinking among the coastal population.
Instead of pointing out the consumption of liquor as yet another one of their horrific sins, Quaque actually began using it as a temptation for Africans to come to his religious services. He admitted that he gave a group of Africans "a flask of Liquor, thinking that that might be the means of enticing them over to it, and told them that now they must not neglect my coming, whenever I officiate in
Town." While Quaque's bribe might have been morally suspect, he believed he was cleverly exploiting existing social conventions of a community that was fundamentally rooted in exchange.
26 Undated letter from Quaque to the SPG, probably written in the fall of 1767, in Quaque Letters. See footnote 13.
He supplemented his liquor bribe with the singing of the psalms, a standard missionary tactic designed to introduce indigenous communities to biblical knowledge. It apparently had a moving effect on the audience. Since coastal inhabitants were allegedly "fond of Music," they "hearkened to
[the psalms] with due Attention, and expressed a Great Veneration" towards them. 27 For all native missionaries throughout the Atlantic world, the psalms could serve as a gateway through which indigenous peoples might gain access to revealed religion. Psalms were therefore just as convenient to have on hand as any fiery sermon, bible, catechism, or (in Quaque's case) a flask of rum.
Philip Quaque also recognized that evangelical efforts among Africans generated certain theological and ecclesiastical conundrums that challenged both white and indigenous evangelists.
Thomas Thompson, Quaque's predecessor, found this out when he tried to preach on a Sunday, when everyone was out fishing. After asking around, he learned that Cape Coast residents took Tuesday off instead of Sunday, leaving him with a theological (not to mention logistical) problem that he never really resolved. 28 When Philip Quaque went to baptize two small infants, he was unable to find suitable sponsors for the children. He wrote back to the SPG and wondered if West Africa's visible lack of professing Anglicans would make it permissible for him to baptize them without sponsors, or even to have "heathen" parents step in as sponsors. 29 For white and native missionaries, shoehorning vital Christian rituals like the Sabbath and conversion into local, traditional religions was often a taxing process. Although some Africans undoubtedly found some aspects of Christianity appealing, missionaries still struggled to impose important ecclesiastical policies in native territory.
In spite of these challenges, Quaque went further than his white counterparts in trying to situation Africans into a larger sacred history of Christianity. He pursued this goal by frequently 27 Undated letter from Quaque to the SPG, probably written in the fall of 1767, in Quaque Letters. See footnote 13. Quaque espoused a kind of benevolent evangelicalism that would avoid the essentializing tendencies of contemporary racial discourses while chalking religious differences up to culture. Africans, in other words, were not inherently savage, barbaric, or superstitious. Their culture had made them so. This is perhaps why Quaque established and taught in several schools by the end of his career, hoping to compel future native missionaries to carry on the work he had been doing for decades. 33 Quaque constantly sought to carve out a narrative space for Africans by consistently arguing that they were not natural barbarians, but rather Christians in the making. In this sense Quaque was articulating what historian James Sidbury has called an "affiliative" interpretation of African identity.
He perceived Africans as divided, disparate, and at an early stage in human cultural development, but he nevertheless envisioned a day in which evangelical Christianity would bind them together and shape their collective destiny as a nation. 34 Quaque's visions for an African spiritual future were therefore much more inclusive and expansive than those of his white contemporaries.
How, then, should we understand Quaque's unique experiences as an African preaching to Africans? Scholars have recently invoked the models of "hybridity" and "syncretism" to conceptualize cultural interactions and translations between Europeans, Africans, and Native Quaque's identity as a Christian trumped his identity as an African, and he actively distanced himself from other non-Christian Africans in order to preserve his identity as a pious Christian. 38 In doing so, he railed against the inherently "avaricious disposition of the Blacks" and was personally pained by the fact that even his relatives took his advice only when it came to worldly -not spiritual -matters. 39 Probably expecting a significant amount of deference from his potential African neophytes, Quaque was irate that they "foolishly" regarded him "in no other Light than as one of themselves." 40 Although Quaque's skin color identified him as an African, his training had firmly established him as highly educated member of the English clerical class. When he was training in
England he probably had a regimen fairly similar to the training of other SPG missionaries, which 35 However, Quaque actually reported in his letters that he did this to squash any controversies resulting from romantic jealousies. Marrying an African girl could both solidify ties with the local population and essentially take him off the market of bachelors on the coast. This African missionary was certainly no "shock troop" for colonial invasion, but rather a complex human being who had an ambiguous, and sometimes exasperatingly complex, perspective on the connections between missionary evangelism and empire-building.
47
There is no doubt that Quaque was a Protestant imperialist. We have already witnessed the various ways in which he disparaged local indigenous beliefs and practices and sang the praises of English Protestantism. But the relationship between Quaque and the home institution that backed him (the SPG) was also a tremendously feeble one. In fact, presuming that missionaries were imperialists is to also assume that the relationships between these missionaries, the organizations that Council were aware of some of the SPG's activities, they never received an official report from that organization until they asked for one in 1788. By that time the SPG had already sent out over 300 missionaries since its inception in 1701.
The relationship between the SPG and Quaque was also erratic, unstable, and, at times, acrimonious. In spite of the time, effort, and money the SPG poured into Quaque's education and training in England, his supporters rarely corresponded with him. Quaque complained bitterly about 47 Silverman, "Indians, Missionaries, and Religious Translation": 144.
this fact and noted that he has "not embraced that Kindness, nay, not so much as a Line from my Instead, Quaque began to attack slavery as wholly inconsistent with Christian principles, hoping to insulate his arguments -and himself -from race-based rebuttals. 60 The most nuanced analysis of Quaque's anti-slavery position can be found in Glasson, "Missionaries, Methodists, and a Ghost": 41-50. 61 Glasson, "Missionaries, Methodists, and a Ghost": 43-46; and St. Clair, The Door of No Return, 219. 63 He complained that the "cursed slave trade" was the only thing stopping a successful mission and regretted that "the stir of religion and its everlasting recompense is not so much in vogue as the vicious practice of purchasing flesh and blood like oxens in market places." 64 By using Christian theology as a basis for antislavery, Quaque was hoping to distance his arguments from his own personal identity while simultaneously formulating anti-slavery rhetoric that was being used at the same time in England.
Quaque thus passionately asserted that the expansion of the kingdom of God was being hindered by a desire for material wealth at the expense of countless African souls.
The African missionary further attacked the merchants by employing a rhetorical strategy that would be used by later abolitionists like Olaudah Equiano and Harriet Beecher Stowe: he contended that even the most pious of Christians could be transformed into savage beasts when they participated in the slave trade. He reported to the SPG that English slave traders forfeited their rights to even call themselves Christians because, "by their Behaviour they seem as if they have changed the good Seeds sown, by the stain which they now shamefully cast upon the Profession wherewith 63 Quaque to the SPG, 6 February 1771, in Quaque Letters. The very concept of a "Christian Race" -rather than biological races -was central to early modern theological discourses on ethnological differences between people. See Kidd, The Forging of Races, 54-78. Also, William Shenstone wrote an anti-slavery poem that used the same language ("What fate reserv'd me for this Christian race? O race more polish'd, more severe than they!" "nothing is more certain in itself, and apparent to all, than that the infamous traffic for Slaves, directly infringes both divine and human law. Christian missions often became an exercise in futility, and for native missionaries like Quaque this was no different. Yet his relationship with Africans and his ideological conceptualization of the British empire expose the contradictions and uncertainties that characterized the use of native missionaries. In Quaque's view, the kingdom of God did not acknowledge the geopolitical or military boundaries drawn up by secular empires. Instead, the kingdom that indigenous missionaries envisioned was an inclusive one, an expansive one; an empire that cared not
